inception of psychology and communion and explored in previous encounters, remains unchanged. I will use a quote of Chiara Lubich here that perhaps many of you know but which can serve the purpose of laying the foundation for what follows: Human beings are "(...) all equal but distinct. To each person [God] gave his own beauty so that they would be desirable and lovable by others; and so that in love (the common substance in which they recognize themselves as one and see themselves in each other) they would be recomposed into the One who had created them with his Light, which is Himself."
Now we ask ourselves: What exactly is this "beauty" that Chiara is speaking of? What are the components, if you will, of our identity that makes us "... desirable and lovable by others..."?
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PREMISE
Many experts in the fi eld of psychology believe that at the heart of our identity lies the sense of being either woman or man, our gender identity. For some this is a straightforward biological fact: one's sex. For others we are dealing with a social construct, the result of rigorous and insistent education on the part of society, beginning at the moment of birth: one's gender. But these two constructs, previously considered clearly defi ned and therefore understood, are coming into question. In 2008 Joan W. Scott wrote that she questioned the very usefulness of the term "gender" when analyzing history, supporting a completely relativistic approach to this concept. She concedes that it can be used as long as one is attentive to its lack of stability and its specifi c historical applications. Mary Ann Diane agrees: "The term 'gender' seems to me to harbor dangers and potential pitfalls that are rarely acknowledged in feminist discourse, perhaps because it is a term that is too easily taken for granted as self-evident, both in the social/cultural arena and in theory". Let us ask ourselves, then, in this context what we mean by masculinity and femininity. How can these terms be used when we speak of the identity of the human person? From the statements above, it appears clear that we have failed to defi ne them in a satisfactory manner. Do we need new terminology or can we perhaps examine them more deeply, in order to understand them more clearly? It is certainly not possible to do full justice to such a topic in a brief presentation such as this. But we can perhaps begin to consider what psychology and communion can offer to a topic that is so timely and is generating a great deal of discussion and quite a bit of controversy. Therefore, in an era when the idea that there are more than two genders is becoming more widespread, where changing one's gender/sex is becoming always more accepted, where relativism is putting into question the very essence of the human person, we could add that we have a responsibility to offer our contribution to this discussion and hopefully spark further research.
THEORIES ON GENDER DEVELOPMENT AND GENDER IDENTITY
Until now most of psychology, beginning with Freud, has focused on explaining the differences between men and women. Almost universally by using a male normative, women have fallen short on most measurements of self-fulfi llment. We will consider some of these theories here, along with other, less well-known ones: less well known, not because they are less scientifi c, but simply because they were developed by women.
Sigmund Freud
Freud has long been criticized by feminists as being demeaning toward women, yet his theory deserves consideration, because he did dedicate a good part of his studies attempting to explain differences between women and men in the developmental process. Psychoanalytic (or identifi cation) theories are concerned with gender and gender identity. They assert that at least some aspects of gender result from unconscious psychological processes. Freud affi rmed what can be found in most textbooks regarding gender: "When you meet a human being, the fi rst distinction you make is 'male or female?' and you are accustomed to make the distinction with unhesitating certainty" (Freud, 1933, p. 113) . In 1931, he spoke of bisexuality, as a "...more or less harmonious synthesis of masculine and feminine traits," which he perceived as opposites. In the end, though, he was uncertain about the possibility of this occurring, especially in women. Later, focusing as he did on psychosexual development and assuming logically a male perspective, he concluded that women: "...show less sense of justice than men, they are less ready to submit to the great exigencies of life, they are more often infl uenced in their judgments by feelings of affection or hostility [which] is no doubt related to the predominance of envy in their mental life..." (Freud, 1965 (Freud, , pp. 257-258 & 1933 ... envy, that is, toward men. He believed that girls have a more diffi cult developmental journey and are unable to develop a strong and independent superego, concluding that they are unfortunately, the inferior sex. "The development of a little girl into a normal woman is more diffi cult and more complicated, since it includes two extra tasks, to which there is nothing corresponding in the development of a man" (Freud, 1933, p. 117) . Thus a problem in theory became cast as a problem in women's development, and the problem in women's development was located in their experience of relationships (Gilligan, 1982) .
Carl Jung
Among the aspects of Freud's theory from which Jung distanced himself, we fi nd his theories on the nature of masculinity and femininity. Rather than seeing men and women as inherently different, he believed in a paradoxical unity between the two as necessary for a complete individual. "Life," he explained, "is founded on the harmonious interplay of masculine and feminine forces within the individual human, as well as without" (Jung, 1969) . Both men and women are both masculine and feminine. However, these qualities are distributed differently. "Women are relational and receptive in their ego and persona, and they are hard and penetrating on the other side of their personality; men are tough and aggressive on the outside and soft and relational within" (Stein, 1998, p. 135) . He explained this manifestation of the opposing characteristics within genders through the anima and the animus. The anima is the personifi cation of the feminine nature of a man's unconscious just as the animus is the masculine side of the woman's. Despite societal beliefs that valued masculine qualities, Jung understood that both forces are equally important in an individual, serving as a bridge to the inner authority of the self.
Alfred Adler
Like Freud, Adler gave us an all-encompassing view of the human being, emphasizing, however, that it was useless to focus on drives and impulses without giving attention to how the person creatively directs these drives. In his presentations, it became always clearer that he was developing a viewpoint quite different from Freud's. In a 1910 paper on "psychic hermaphroditism" (that each person has both masculine and feminine traits), Adler proposed that childhood inferiority begins because the child feels weak, lacking in ability (i.e. feminine), compared with adults who are strong, able, etc. (i.e. masculine). Adler put forth the idea of "Masculine protest." It relates to the idea that men who exhibit compassion, sympathy, cooperation and similar "feminine" traits are less "manly" than those who exhibit aggression, ambition or competition. He proposed that in men feminine traits are carefully hidden by exaggerated masculine wishes and efforts. This is a form of overcompensation, because the feminine tendency is evaluated negatively in a patriarchal, masculine-dominated culture.
For Adler, this can lead to setting the highest, often unattainable goals for oneself. It develops a craving for satisfaction and triumph, intensifi es both abilities and egotistical drives, including avarice and ambition. Defi ance, vengeance, and resentment accompany it, sometimes leading to continuous confl icts. Pathological fantasies of grandeur result from overly strong masculine protests. The child may seek to surpass the father in every respect and thereby come into confl ict with him.
In women, instead, the masculine protest is usually covered up and transformed, seeking to triumph with feminine means. In our culture one may fi nd a repressed wish to become transformed into a man.
Nancy Chodorow
Chodorow (1994) considers Freud's theory on women and femininity fl awed. "This girl or woman whose development Freud retrospectively describes is not empirically clinical...she is Freud's theoretical feminine subject, or theoretical subject of theoretical femininity". While maintaining her psychoanalytic perspective, she offers a different explanation for the development of gender identity, theorizing that "...in any given society, feminine personality comes to defi ne itself in relation and connection to other people more than masculine personality does" (1974, (43) (44) . She argues that the existence of sex differences in the early experiences of individuation and relationship "...does not mean that women have 'weaker' ego boundaries than men..." Rather, it means that "...girls emerge from this period with a basis for 'empathy' built into their primary defi nition of self in a way that boys do not." (1978, 167) . For Chodorow, gender identity is the unchanging core of personality formation and development.
Drawing on attachment theory, she sees the initial relationship of the infant girl with the mother as fundamentally stable and positive. There is no need for the girl to "differentiate" or "separate" in order to continue her identity formation. This allows her to grow and develop along a "relational" trajectory, as opposed to the well-known "separation-individuation" trajectory followed by boys. As stated earlier, with this basic empathy built into their personality, girls experience relationships, especially issues of dependency, differently than boys do. Therefore, female gender identity is less threatened by intimacy but more threatened by separation. From the perspective of this theory, we would say that masculinity is defi ned through separation, and femininity is defi ned through attachment. Historically, however, the milestones of maturation/development have been measured in terms of individuation (consider Mahler and Erikson). Consequently, it has appeared that women fail to develop completely. Instead, it would seem that the issues that men tend to face, dealing with intimacy, need to be considered developmental issues that in a certain sense are to be expected, just as separation issues are more diffi cult for women. There would be much more to say about Chodorow's developmental theory, but let this suffi ce for now.
Carol Gilligan
Gilligan, developmentalist who studied Erik Erikson and worked with Lawrence Kohlberg, took Chodorow's idea that women develop along a different path than men and applied a similar approach to moral development. She examined Kohlberg's six stages of moral development, recognizing, as he did, that girls reach their moral decisions differently than boys do. Whereas Kohlberg (a close follower of Piaget) concluded that women never reach the fi nal stage of moral development, where the principles of justice require us to treat the claims of all parties in an impartial manner, respecting the basic dignity of all people as individuals, Gilligan (1982) noticed that women do have more diffi culty being "impartial," because they take into consideration all the possible ramifi cations that any decision may have on all the various relationships in the situation (see example of Heinz dilemma), not because they are "immature" morally.
It was a personal decision to choose the above theorists to represent this fi rst part of my talk. I am well aware that there are others, but I believe these are illustrative, and they also offer a good foundation for what psychology and communion can offer that is new.
THE CHALLENGE FACING US
We are at a crucial moment in our history for more reasons than one. We are faced with those who would want to eliminate gender categories all together, viewing them as just one more way a male-dominated society has devised to maintain their position of superiority and justify the oppression of women. They seem to be saying: Let us, therefore, oppress men. We propose, instead, an alternative.
In 1970, when I was beginning my career both in the fi eld of psychiatry and in the Focolare, I found a writing of Chiara Lubich that I never forgot. We are talking about the beginning of the era of the so-called second wave of feminism. I too was attracted to the ideals and goals they were avowing, but when I observed the women proclaiming them, I found no one about whom I could say: "I want to be like her." The women of the Focolare, instead, seemed whole, complete in themselves, without being aggressive or angry, able to relate to both men and women in a respectful and joyful manner. Women, therefore, about whom I could say: "I want to be like them." I think these words of Chiara could help us transition to the next part of this presentation:
Just as Satan at one time tempted woman by saying: "You will be like God," today it would seem that he is saying to her: "You will be like man." Instead, woman, when she is who she is supposed to be, is the heart of humanity.
The point I would like to make is that there is something profoundly different, profoundly essential, and profoundly complementary that binds masculinity and femininity in each person.
BRIEF MULTI-CULTURAL THOUGHTS
Before psychology began its journey in humanity's history, religions were often responsible for describing the true nature of the human person.
Eastern cultures and religions in general fi nd little in common with the Western concept of the self-other dimension. After describing the concept of identity in several of the Eastern religions, David Ho (1995) comments: "Common to all developmental theorists is the thesis that a basic task in development is to ensure the emergence of a distinct sense of self through the processes of separation and individuation. A failure to develop or to maintain self-other boundaries results in a loss of identity and hence psychopathology. Consequently, to Western psychologists, the ideas of "selfl essness" and "no-self" may appear strange, even unpalatable" (Ho, 1995, p. 131) In Confucian cultures, the self is what Ho (1995) calls the relational self, one who is intensely aware of the social presence of other human beings. The appearance of others in the phenomenal world is integral to the emergence of self hood; that is, self and others are conjointly differentiated from the phenomenal world to form the self-in-relation-with-others. This, in short, is the phenomenological representation of self hood in Confucianism (Ho, 1995) .
Taoists disdain the Confucian affi nity to social convention, hierarchical organization, and governmental rule by the scholar class. Of particular signifi cance is that the relation between men and women is not hierarchical, but complementary. Female imageries are used extensively for cosmic and personal creativity. This is especially remarkable in the patriarchal context of Confucian societies (Ho, 1995) . In Taoism, the Chinese use the symbol of "yin" and "yang" to describe masculine and feminine. Yin (female) is always interwoven with yang (male) placing them in a dichotomous relationship: Yang protects yin and yin nurtures yang. Female traits are always connecting with male traits. They need each other, and the human person thus needs both forces to be whole.
"Both Buddhist and Hindu conceptions regard the subject-object distinction as an impediment to be overcome-transcended-on the way to higher levels of consciousness. At the heart of Buddhist psychology lies the notion of transcendent consciousness" (Ho, 1995, p. 131) .
This idea of the "relational self" as described by Ho (1995) , found in Eastern collectivist cultures and religions, seems to fi nd an echo in what we have been saying about femininity and could, in fact, be a meeting point for psychologists to come together in a multi-cultural dialogue about the meaning of self and identity.
Also, modern, more secular writers are shedding some light on this topic. In the fi rst chapter of Birute Regine's recent book, Iron Butterfl ies: women transforming themselves and the world, we fi nd the following interesting fact: "A prophecy shared among indigenous Mayan and Mongolian people, despite their geographical separation, predicts that, in 2010, the 5,400 year cycle known as the Era of Man ends and the Era of Woman begins...women's power is a collective power. Unlike the Era of Man that revered such masculine role models as Superman, John Wayne, and the Lone Ranger -powerful, fearless, strong men who epitomized individuality, autonomy and independence -the Era of Woman respects and values feminine models, be they men or women, who embrace the power of a collective effort, community and interdependence...in the Era of Women, men and women work together as global citizens and pool their resources and skills in service of the greater good..." (p. 14).
Gergen (2009) speaks of the "bounded being," who seeks self-affi rmation in such an unrelenting fashion, that he views relationships with suspicion, and "...a committed relationship is a subtle mark of insuffi ciency...to be sustained only so long as it remains personally fulfi lling" (p. 17). While not referencing specifi cally femininity and masculinity, if we read his book through the lens of the theories of Chodorow and Gilligan, it is not a tremendous leap to ask whether the "relational being" he is speaking about is a person whose identity is both feminine and masculine.
For those of us raised in a Judeo-Christian culture, we fi nd our roots in the words of Genesis: "...male and female He created them" (Gen. 1:27b). Can we conclude, then, that created in the image and likeness of God means being both feminine and masculine, not one or the other? "The 'image of God in man and woman' opens us to transcend both the masculine and feminine metaphors for God which abound in the Bible and to transcend our historical selves and social institutions in recognition of the Holy One. It would appear that whatever one's interpretation of the 'image' and 'likeness' of God, one would have to recognize that the biblical text makes explicit that in our resemblance to the Divinity and in our dominion over the earth and animals, men and women share a common human dignity".
FEMININITY AND MASCULINITY IN THE WRITINGS OF CHIARA LUBICH
We have spoken at previous gatherings that the relationships we try to establish with one another fi nd their model in the Blessed Trinity. God, therefore, created us to be in relationship with one another, but he also began with a very specifi c relationship: "... male and female he created them..." We fi nd among Chiara's writings reference to her belief that the perfect man has woman within him and the perfect woman contains man.
It seems to me that here lies the crucial point for our consideration. It corresponds I believe to our deepest yearnings, in our quest for our true identity.
Moreover, teaching a psychology of women course to university students, young women and men, gives me an opportunity to raise these kinds of questions with them, and I see how they respond. They see that women, at least in the Western societies, are assuming more masculine characteristics. But in doing this they often run the risk of becoming "man" in the process and losing that which is their specifi c characteristics. Western men struggle with their femininity. One student, who assisted me in putting together this material, commented on this in the following manner: "Men, however, are generally deprived of their femininity in our culture, repressing their emotional (and consequently feminine) characteristics. Now, instead of a balance between men and women, where both give and take the opposing gendered characteristics, women are fi nding they need less from their partners, while the men have not adjusted. A balance is no longer present-or necessary-within the romantic relationship but must be found instead within each individual. The need for the opposite characteristics must be satisfi ed and cultivated on a personal level. As a society, we can make this shift, if we can demonstrate its necessity. Developing a psychology of the ungendered human person can begin to make this statement. It seems necessary to attempt to unify masculinity and femininity, allowing men to reclaim their feminine side." I would change this last sentence and speak not of "ungendered" but of the "fully gendered" human person, to emphasize the sense of completeness rather than the negation of something.
In conclusion, very briefl y, it appears clear that a prerequisite for true reciprocity is being "whole". This "wholeness" -that each one is both feminine and masculine -allows us to then offer ourselves as complete gifts to the other, without needing something from them. An identity thus formed leads to true reciprocity where each can be gift for the other, in a continuous losing and fi nding again who we truly are, both as individual persons and in relationship with others.
